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Preface

In works of criticism on modern Arabic poetry, IwlolcheE) . ol
paucity of objective studies that aim at tracing the influence of
the Sufi tradition on modern poets - although this tradition is
one of the richest veins of Arabic literary culture, especially
at the popular level. Perhaps caught up over much in the relent-
less search for originality, critics have thought less of at-
tempting to give a true picture of how this phenomenon 1is in-

fused into verse of an individual poet.

However, there 1is one modern poet who is the exception to
this rule - to the extent that all of the writers who have writ-
ten about him have acknowledged the permeating presence of this
phenomenon in his poetry. But that is as far as they have been
prepared to go. They all, have mentioned the influence of mys-
ticism in <Abdu “l1-Sabur ‘s creative works, relating it to one
collection or the other. But they failed to explore in depth the
way in which mysticism influenced the individual components of
the poet’'s vision,

images, or language.




This study therefore, intends to fill this gap, by examining

in details the influence of Mysticism on the poetry of Salah
oAbdu

Dreams of The Apncient Knight (1964).

“1-Sabur, with particular reference to the collection

There are several aspects of this tradition that <Abdu “1-

§abﬁr has incorporated into his poetry, to explain his own out-

look on the world. Inherently, they 1involve a reaching out

towards concerns that transcend time and place; of human exis-

tence, reality, Jjustice, and the true nature of the God-man

relationship. In doing so, he places man at the very center of
the universe and makes him the orbital point from which the

searching for and discovery of transcendental reality begins.

An in-depth study of Islamic mysticism is obviously outside

the scope of such a study. however, a brief survey of the sub-
ject is essayed in an introductory chapter, and only in so far as
it is necessary to establish how <Abdu ’l—%abﬁr understood it.
This section also includes a review of relevant literature on the

subject.

The second chapter is concerned with the tracing of mystical
trend in the two collections of poetry preceding one under study,
People of My Country, and I Say Unto You,
believed to be

which the collection Dreams of The Ancient Knight developed.

to indicate what 1is

the genesis of this influence upon his work and




Chapter Three then concentrated on Dreams of The Ancient

Enight, and discussed in detail the way this influence manifested

itself in his poetic imagery, style, and language.

A fourth chapter briefly traced the continuation and/or

change in this tendency in collections subsequent to Dreams of

The Ancient Epnight; and the conclusion attempted a final assess-

ment .
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CHAFTER I

INTRODUCTION

Perhaps there is no single most

recurrent element in the

whole creative output of Salah <Abdu "1-Sabur, that has so evi-

dently moulded his vision of the world like Mysticism. It is Mys-

ticism in fact, which gave ©Abdu “1-Sabur’s poetry the universal

outlook that enabled it transcend what was personal and temporary

in the poet’s experlence, to what 1s permanent and eternal;

secrets of human existence and the understanding of this exis-

tence, the eternal gqusest for love and justice, the unceasing

Journey into the infinite, and immortality. These besides his

continuous endeavor to free the mind from its long bondage as

"prisoner of reason", in a bitter struggle to transform the

world, change life, and reshape human understanding.

The mysticism that this study addresses, however, is what

Haddara says to be a "point of view" that places the human being

in his rightful position within nature and existence, and within

various levels of relationships ; man, the physical world he

lives in, etc. As an integrated "introspection of an experience

of the human soul”,l mysticism becomes a non-dimensional human

phenomenon with no bounds in either a particular religion, or in
the material world, in time or in place.

1. M. Haddara, “al-Nazea _‘1-Siafiyya fi ‘l-shieri "1-Haditt

3afiy R,
Dirdsat f£i ‘1-Adabi ‘1-Arabi ‘1-Hadith, (Beirout, 1981), p. 211.




But as this study is an exploration of this phenomena in the
poetry of a fore-grounded Arab poet, it became natural from time
to time, that mysticism assume a particular Islamic colouring, in
the instance of which Islamic mysticism, better known as Sufism,
will become the frame of reference, being an aspect of Arab
tradition that aims at relating man to God, and both to other
creation of the world. And despite the common gquest the two
share, for a "perfectly factual apprehension of the Absolute"2 |,
Islamic Mysticism provides its own way to God by means of the in-
direct approach through rituals® for reaching to this Absolute.
Also Islamiec Mysticism in this sense, and in distinction to Mys-
ticism, believes 1in the necessity of undergoing "an exercise of
the soul', in preparation for this apprehension through four
major stages: Awakening, Purgation, Illumination, and Union.

Man ‘s quest for union with the Godhead, therefore, dominates
Islamic Sufi thought, against which the legacy was set for the
institutionalization of such practices as Ascetism, Knowledge
(meaning "the coming of the inner light or gnosis"), Ecstasy,
Truth (in the sense of the coming of revelation, as to the true

nature of God and of the human existence); for a smooth "pass

away'" and Union, where the soul ceases to exist independently
from God.
2. K. Semaan, "Islamic Mysticism in Modern Arabic Poetry and

Drama"”, JInterpational Journal of Middle Fast Studies, wvol. 10,
(GUEHE) , (9, @b .

3. See Ibid.




Seen against this background also, Mysticism relies heavily

on intuition and "the heart" rather than logic and intellect;
For within this heart dwelth "the essence of the divine" in exis-
tence.

In the poetry of <Abdu "1-Sabur, especially poems of the

collection under study, A?lgmu "l1-Farisi ‘1-Qadim (Dresms of The

Ancient Knight), Mysticism came to acquire a special meaning as

it combined aside of these two connotations, a third aspect that

is to become equally as important. There is usually a side of

Divine revelation, that furnishes for the directly indecernible
realities, or those phenomena of religions that fall under what a
writer called "the area of shads",

against others that are

traditionally within "the area of Iight". Reference here is to

what is usually referred to in traditional religious thoughts and
sciences as the esoteric and exoteric aspects of revelation (e.g.
Sharica/Sufism, <Agql/Naql, ete). cAbdu ’l~$abﬁr added up this
'aspect to what he envisioned in the institution of prophethood,
of heavy responsibilities and commitment to a course, which he
‘sees similar with the poet’s, that came to represent Mysticism
‘and the "Mystical experience", in his eyes.

| Thus in the postry of Sabur, Sufism (as the esoteric aspect
jof Islam, here) complements Prophecy, as does Mysticism (as a
?specialized exercise of the soul) to religion.: Poetry being the

|common denominator that unites them all.




It was Mysticism in these three senses that <Abdu "1-Sabur

so often compares with poetic experience in that both aim at

“entrenching the essence of Truth", in the human being4
% Xk
Viewed only through its general and Islamic sense, however,

Mysticism will show the same striking similarity with the poetic
experience. Which was, in fact, what led both Zayed, and Nasr
©A.; the former while making a comparison between the two from a
poet’s point of view, and the latter in what he explored of the
"rich world of Sufi Symbolism" as contained in their poetry, led
them both to conclude that it is ultimately pointless to set the
two experiences apart, as both are concerned with expressing an
experience of the human guest for secrets of existence, and of
“"harmonizing elements of this existence, into one united ab-
solute"S , or in <Abdu 'l—gabﬁr's own words:

"distilling the world by taking it back to the

time when the various elements that form its

physical nature were in a complete harmony."®

Besides this, Sabur had presented an exposition of what one

writer called "a spiritual view of Poetry"? in this same book® A

4. 5. <Abd al-Sabur, “Tajribati fi “1-Shier", JERSTUL, il il gl
1981), p. S5.

5. A.A. Zayed, Istideda’u ']1-Shakhgivva “l1-Turathiyva fi °1-Shier
A HadiG e T Dol S 7 SH pii 1 372

6. $. cAbd al-Sabur, Havati fi ‘1-Shier , in = B 'y
Kamila,
ol @ e ).

Wo Il .Badawi, Critical Introduction to Modern Arabic Foetrv,
Cambridge University Press, (Cambridge, 1975), p. 218.

8. To be refered to henceforth, as My Life In Poetry.




that he (Sabur) regarded akin to Mysticisnm. It was he, among

modern Arab poets in fact, who noticed how the Sufis were the

first to express their quest for Truth as a "journey". This he
used to depict his tiresome “voyage’ into the world of Poetry,
florthess b rthiof Swords' |, + and. . the bringing forth - of ' what
Baudelaire once called "the incantatory bewitchment of words"

Of all the writers about aspects of Mysticism and the Poetic
Creativity, it was probably cIzzu *1-Din Ismdeil who was able to

put a finger on two major differences. He realized that as both

the Sufi and the Poet heavily rely on ‘contemplation and
discovery", the Sufi can express the luminous visions he sees
only during the early stages of his “journey’ As he goes far-
ther along the ‘road’, he loses this ability of expression.
"As a matter of fact, you usually find him unwilling
to venture into any such description, as he so advances
into it."®
The Poet on the other hand, says (i.e expresses) as soon as he
seeslO
true to all of the stages of his experience.
The second thing concerns the object of vision. While "at
all times and all stages", it is clear to the Poet, it 1is 1il-

lusive for the Sufi. Even when a poet undergoes an experience

QT Ismiecil, e i “1-Mucfsir: 3

Zaﬂam:_uﬁL_l_Eam.z.zza,, 5th Impri @13 88N p g S
10. See Ibid.

Vision to him is the means of an expression; and such is



1
is mystical in nature -and this often happens- it is noticed {
14

that it remains always "in clear contrast to the pure Sufi vi-
sion” with objects always present, clear, and well-defined.1

The following four points sums up the most recurrent of mys-
tical values (themes) in modern Arabic poetry, in generall?2
and the poetry of cAbdu °“1-Sabur in particularls

1. A "theosophic’ withdrawal from practical
life, where Sufi “Zuhhad® (Ascetics) were
known to have casted out the "life of the
flesh™ for that of the soul.

i A complete loss of individuality (the
poet s I-ness). "As the modern poet gets
closer to the object of his vision, he be-
comes 1integrated into other creations of the
world", losing thereby those aspects of his
self that set him different (from other
creations).

S The concept of the Unity of Being
(Wahdatu "l1-Wujud) as conceptualized by Ibn
cArabi, that amounts in the long run to a
Utopian-1like unity, where a higher reality
(the Divine Being) becomes manifest in the
images of the lower creation. “"Existence of
the world becomes, in a sense, what a shadow
is to the objectit reflects'"14

4. The constant alienation, and restless
state in which the Sufi/Poet lives, makes his
life lonesome. And as the Sufi had always

looked forward to the day he will be redeemed

12, W, ReelefRe, G@, ©hE., 19, 227

13. M. Walid, “Ahlamu “1-Farisi ’l—QadEm", Eﬂ;ﬁlJ abab gl g CaLERE ) 5
p. 94.

14. Haddara, op. cit., p. 238.




of his physical burden (his body), the modern
poet’'s suffering too, becomes "as timeless
and limitless" as his quest:

("Let us be strangers in the deserts and
plains of our life/ Let us be daily broken
twice;/ Once when we face the light/ And once
when the sun melts at sunset/ For we wanted
to see what is vaster than our eyes" Ughnivya
Ila “1-L3h).15
As it turned out, traditional Sufi images such as the use
of sensual beauty as a means of discerning the Reality, Love as
the expression of the highest form of human will, and rebelling
against harsh reality, that is usually connected with the Sufi’s
constant attempt at shakkling-off the chains of earth-ness and
materiality, came to dominate <Abdu 'l—%abﬁr’s application of
("expression through", in the language of Zayed) the Sufi
phenomena "language, vision, and personae"18.
Subsequent wupon that, one notices how in <Abdu ’1—§abﬁr's
attempt to "turn his poem into a complete experience of the in-

ner soul", his poetic experience was always accentuated by sufi

symbolism, an aspect of the Sufi culture he is greatly indebted

to.

15. (..Linatagharrab fi qifari °l-cumri wa °1-Suhib

Wa “lnankasir_ fi kulli yawmin marratayn

Fa marratan hina nuqabilu “1-diva” _

Wa marratan hina tadhfibu “l-shamsu fi “l-ghurib

Fagad aradna an nard awsac<a min ahdagina" .
See Abdu “1-Sabur, Aplamu ‘I-Farisi °1-@adim, 5th impression,
Daru “1-Shuruq (Cairo, 1986), p. 1B8. Transliteration of quoted
texts may, henceforth, be refered to under the serial number
given at the end of each text, in the appendix to this study.

16. A. A. Zayed, op. cit., p.132.




Lastly, Mysticism could be said to have

captured modern

poet s attention

mainly because, due to its historical

precedence, it has a set of values and expressions that this
poet sees capable of bringing forth aspects of his poetry that

will otherwise remain dark and vague, and could represent the

values by shaping them into understandable forms, and help the
poet in gaining proper enterance into dark sides of the human

soul, as illusive as it appears.

‘Mystical dimension’, is the influence of this type of mys-—
ticism in the poetry of Salah <Abdu "l-Sabur, and in the poenms

of the collection, Dreams of The Ancient Knight And as we will

shortly see, the shape of this poetry is closely connected to

(and could in fact, be said to owe its very existence to) the

poet’s early choice of this as the main vehicle for his @ ex-

perience.

Choice of one particular collection for study, should also

be seen as giving of a practical picture of the shape and nature

of this influence in the poet ‘s creative output; meaning basi-

cally, lyrical poems. (Non-lyrical works, like drama, are there-

fore, out of the range of this study. )

XXk




Review OFf Related Literature -

As early as 1984, a writer presented a thesis on Dreams of

The Ancient Knight to the effect that §a15@ cAbdu “1-Sabur was

only eXploiting in this collection, the "means within which lies

man's only hope for salvation (al-&balég)”, in what Luwis cAwad

eallzs Szbur’z "pozitiviesm". "The way to =alvation is across two

ways”, he explains, “death, and love"17

Death, however,

acquires a new meaning as it is associated
with birth:("Let us be broken twice/ Once when we face light/ And

once ‘when the sun melts at sunset” Ughniya ila "1-Lah1®), So

also is the way to wusgl (the realization of unity into the

Godhead); as is depicted in the way human beings strive for the

impossible (i.e reaching to heaven) ahead of which stands a gap

as wide as earth and heaven.

Besides this, <Abdu "1-Sabur was seen by cAwad to believe

that human beings are responsible for the doom that befalls them.

They have always exceeded the limits set for the human ability

for understanding and of acquiring knowledge; into a territory

strictly ‘out of bounds’ except for the gods1® in the form of

the "Tree of Life" or "Tree of Knowledge".

CAbdu 'l—sabﬁr's outlook, according to cAwad, in short, is

that,
17. L. °Awad, al-Thawra wa ‘l-Adab, (Cairo, WES ), 19, W07,
18. Abdu "1-Sabur, Ahlam..., op. cit, p.'16.

el ileslel, 9. e, S,




"man’'s first mistake came with death; Sabur’s synonym
for birth and life. From these man has no salvation
but to seek the eternal bliss of the Divine Being,
by destroying this physical life and merging into the
God-essence that is in him."20

The assumption that Sabur sees in life and death only same

things, and that death is the only way for life, however, was

concluded on the basis of his saying:

"0 great Lord, O our God

Is it not enough that we are dead

with no shrouds

So you also humiliate our wvanity and our
pride?

O great Lord O my torturer

0 weaver of dreams in the eyes

You have chosen foreme

How often You afflicted me!

Have I not been saved yet?

Or have You forgotten me?

Woe to me!

You have forgotten me

You have forgotten me." (App. 1.1)

in "Memoirs of The Sufi

later,

cAbdu '1—$abﬁr was seen

Bishr" to conclude that the actual reason for man’s failure 1in

life was his lack of faith. He (man) brought upon himself this

wrath, when, instead of "creating human beings that are com-

plete, out of the will he was bestowed by God",21 he created
devils. It all started when "God ceased to accept our devotion
when we lost faith". Or, when the complete human being (al-

Insanu “1-Insan) ceased to inhabit this plagued earth.

Ibid.




At the long run, this philosophy of death becomes inter-
preted by cAwad as “"another type of Ma arrian pessimism”, that
amounts to the poet wishing he was never born.

Love in Dreams of The Apcient Knight, on the other hand, 1is

seen to be a mixture of religion and sex, as is found in Sufi
thought, where it becomes man’'s way for redemption. Specially
significant to it, however, is the Sufi concept of "Divine Love"
and "Wajd". This is also closely connected to what the writer
earlier said about the inter-relatedness of the symbols of in-
nocence, virginity, and childhood in <Abdu ’l—§abﬁr’s poetry.

Madzha cAmir attempted to relate this concept of Love to
the poet’ s personal experiences in love, to the constant failure
of which she relegates the other central theme in the collec-
tion; the sadness that dominated the poet’ s vision. She also
indicated as <cAwad, what she claimed to be the poet’s idea of
how man-woman relation should be. One of togetherness,
friendliness, and sharing, rather than "dissolving into each
other"22 as <Abdu “1-Sabur kept dual, and at all times, ele-
ments of his wvision: “two boughs of a tree/ two close stars/
twin waves/ two tender wings of a seagull", in the poem "Dreams
of The Ancient Knight".

But Hu@ammad Badawi, reads different from "A Song From

Vienna" in the part which the poet holds "discussion" with his

love’s "white body"; that such relation is figurative, and the

22 M.cAmir, Qivam Jam3aliyva wa Fanniyyva Sty B Sleeim__ls

gabiir, (Cairo,1984)p. 203,204




fact that this discussion the poet was holding is in the form of

an interrogation, it showed the process of the poet’s "dissolve"

into the "questioned" object?23 which in this poenm, is practi-

cally and physically absent24 cAbdu “1-Sabur said:

“Ah, her white body, speak: are you a voice?

Together we talked last night

Are you a bright greenness?

I often wandered about in your gardens

Happy and content

Speak: are you a wine?

Beverage, liquor, and foam I drank from your marbled brims

Ah, her white body twin of angel’'s thoughts". (App. e 2

This is obviously an expression of the peet s thizst “for
knowledge of the nature of the Divine Being particularly, on
which the writer’'s concept of “absence'", (al-Ghiyab cala mustawa

’1-@u@ﬁri ‘1-fieli), becomes guite implicating as to the nature

and extent of this introspection. For, what is actually sug-

gested by him, is that this idea of love, as is expanciated 1in

this poem is of a special nature. He fundamentally agrees with
the previous interpretation of this love as "the only way for
salvation"25 , but looking at the general meaning of the poem

“"Dreams of Ancient EKnight", especially the following often

quoted part,

"No, it is only you who can make me again the Ancient
Knight",

23. He remarks on the fact that it was the poet who always asks

the questions.

24. M. Badawi, al-Jahimu “1-Ardi, G.E.B.C.,
155. 3 3

(Cairo,

25y Wiy CAwaq, op. cit. 124.

1S 8I6HSENDE:




he disagrees with °Awaq on the referent of the pronoun ‘you’,

which the latter proved as refering to God (as is evident in the

"Fatha  that appears on the masculine pronoun).

"That could be right", countered Badawi.
"But the fact that the context, together with the
word 'My sweet’ that initiated this part of the
poem, shows, even if not SO
clearly, the poet’s belief that his aim is only
going to be realized through love. As a matter
of fact"”, he goes further to say, "the poet is
using both 1levels of meanings, as to appear in
the pronoun looking like refering to God this
time, and to the beloved the next, so as to com-
bine in his beloved the two complementing sym-
bols, in a fostered unity."2®

Fact of the matter is, however, that what is referred to
here is one thing not two, as the beloved (only you) is nothing

but a theophany of God (only Thou), that is also derivable from

the pronoun.

Another writer, Mubammad Mustapha Badawi, being more inter-
ested in <Abdu 'l—%abﬁr’s turn from "poetry of commitment” to
the "humanist and socialist ideal"”, noticed what he termed the
poet’s "tendency towards introspection"” 1in Dreams of The Ancient
Knight, and stopped at the first (after the "Prologue") and the
last poems. While the first entitled "A Song For The Winter”
stated the poet’s sin as: Poetry, for which he has been

crucified, the last "Memoirs of The Sufi Bishr" revealed his em-

28. M. Badawz, 9, @B, 5 [Dg kel

13
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powering pessimism t+hat saw and felt the world "infected and
deseased beyond all cure", where man is a sorry sight in the
eyes of the Lord. This the writer saw as the

"increasing personal vision, which alternates between
nild form of Mysticism and melancholy of meditation on
death, ... and despair”,

that was initiated in the poet s first collection. He saw "a

Mystical trend” beginning only in I _Say Unto You=27

eIzzu ‘1-Din Ismacil, 28 however, argued that the typical

archtypal patterns of the "Seeker of Truth” and "Seeker of

Love", traditionally known to be existent in Faust and Don Juan,

had been two separate entities in the world 1literature. But

there came a time when the human race realized the crossroads on

which their meeting become possible, and only then was it real-

ized how inseparably one they actually are. Still, the two

ited into one entity, until

archtypes were never envisioned as un

cAbdu ’l—%abﬁr, who, in his poetic creation encompassed the two
types into "one unified structure”. Inseparable as they now ap-

pear, they have unified motives, visions, and aim.

Hence, it was his poetry, by its special nature that fits
into the two modes of quests (for Truth and for Love), that was
all the while the deciding element for this merger. A no small

contribution that <Abdu ‘1-Sabur offers, in his opinion, to

human civilization.

28 <I. TsmaeIl, "cAshiqu '1-Hikma, Hakimu '1-eIsha”, Fugdl, ii:1
(1981), p. 37-50).




What he failed to point out, however, was the fact that
cAbdu '1—§abﬁr, in shaping this experience of his in such a way,
was in turn being influenced by Mysticism in the special way 1t
depicts the structural unity of outlook to the two types of
quests; and as it turned out, his poetry equally owed its vivid
imagery and vision, in the two "most persistent” themes to have
bothered his conscience and emotion in this collection; the
morally-barren human being of the modern world, and his
"deseased God-forsaken world", to the same mysticism.

Examining the possibility of changing this horrible human

situation, was seen by Walid Munir to be the aim in Dreams of

The Ancient EKnight2® . Despair over the so many odds that are

against such a change, Walid argues, was behind the poet s image
of death as the only redeemer. But he also pointed out that as
much as this death was to the poet, "g means of withdrawal from
the world", it was also "resurrection and re-birth". He goes a
step further than cAwad and <Amir, however, to connect this to
the Sufi concept of the Unity of Being, (Wahdat al-Wujud). e
came as no surprise to him, therefore, when he realized in
Sufism "the most dominant factor in Sabur's poetry, in general,

and poems of this collection specifically"39 , especially in its

content and style.

29 M. Walid, op. cit., p. 93-102.

30. Ibid.




In content, he draws the major ideological issues this col-

lection had enlisted: barrenness, solititude, melancholy,
despair, and the constant attempt at penetrating the surface of
the worldly phenomena31
%K K

There appears to be three areas in the poetry of eAbdu “1-
§abﬁr that the influence of the mystical phenomena is even more
apparent: his constant use of the Sufi mask, Sufi thought, and
Sufi vocabulary.

Under the first area one could enumerate the poet’ s most

favorite masks;

(i) Personalities of Prophets, (especially in their pursuit of
human ideal of truth and Justice, and the comprehension of
reality, as contained in their messages and revelation. And as
was earlier seen, the esoteric aspects of these revelations.) A
masterful use of which enlisted various aspects of behavior of
the prophets Muhammad and Jesus;

(ii) the mystics, AbTl Mansur al—Halléj on the life of whom he
had a basis for one of his dramas The Tragedy of al-Hallaji, and
Bishr al—HEf{ under whose mask the poet showed his mistrust of
the world, and the despair inherent in his responsibility as a

poet, of drawing a plan for the redemption of humanity and guid-

ing it towards a more worthwhile living and lasting ideals.




Another mask, CAij bn al—&hagib, taken from QOne Thousand

and One Nights and artfully used in the collection under study,

fits also into this category. Though not originally a Sufi

mask, this poetry bestowed on CAij a touch of mysticism, as it

depicted him as another "Seeker of Truth". The same could be

said about the ghost of Sindbad that is hanging about these

poems, but which assumed a central position in a subsequent

work.

On the second level of Sufi thought and vision, 1s the con-

cern with "man" as the center of the experience into the human

soul. And as a verse in the Qur an (xcv:45) shows the situation

"perennial and Universal"32,

of man in this world as, at once,

man was created in "the best of stature" (F1i absani taqdﬁm) but

he fell into the sad condition of separation and withdrawal from

his divine prototype (a condition which the Qur’ an calls "the

And inasmuch as this pertains to the in-

lowest of the 1ow”)f

nermost nature of man, it is a permanent reality that he carries

within himself this prototype33 And according to the hadith,

"God created Adam (man) 1in his own image".

The wretchedness and misery man finds himself in, there-

fore, is seen in this type of mysticism to be due to this very

separation from spiritual origin, and the fall from this innate

fact, '"the whole

perfection which yet he cannot forget.34 In

32. S.H. Nasr, Sufi Essays, (New York, 1872), p. 25.

G, el

34. For a complete exposition of this vision,
p.25-28.

however, see ibid,




program of Sufism of the spiritual way...is to free man from the

prison of multiplicity, to cure him from hypocrisy, and to make
him whole, for it is only in being whole that man can become
holy."3S

This strive of man for Unity with this prototype, 1is what
cAbdu ’l—$abﬁr was relentlessly showing through his poetry,
against which .two ’courses of action’ (Intuition/Intellect,
Love/Knowledge, Innocence/Experience, etc.) always interplay.
His perpetual melancholy, too , was in the same sense.

sufi vocabulary on the other hand, furnished the language
of this poetry with a rich blend of imagery, terms, and phrases.

These are the three levels of the usage of mysticism in
this collection, and will therefore, form the background upon

which discussion in the following chapters will be centered.




CHAPTER 11X
Trend of Mystical Influence Prior to

Dreams of The Ancient Knight

It may be appropriate in following up the mystical trend
believed to be in the poetry of Salah <Abdu "1-Sabur in its
structural form, to start with what Muhammad Badawi, had said
about the ideological trend in this poetry, when he sifted out
what he saw as forming "the poet’s special outlook™.

Dreaming of changing the world in People of My Country,
cAbdu 'l—%abﬁr had lived for sometime believing in this dream.
To see it come crushing down therefore, was a bit more than he

could bear. His disappointment with the world in I Say Unto You

was the result of this. In Dreams of The Ancient Kpnight however,

he is seen to be cursing the same crumbled, once 1ideal world,
seeing it a mere prison that is "worse than hell". The same

could said to be the theme in Meditation In A Wounded Time.1

A last stage was seen by Badawi to be represented by the two

collections Night Tree and Sailing Into Memory, 1in which the poet

is seen to be clearly "escaping" from this prison/hell. Conse-
quently, each of these collection cast light on the poet’s point

of shift of emphasis in his vision .2

1. M. Beclerii, EPe @htd.s 2o 2k

2. Jisiiel, 9. kA:




This I see as curious in the sense that this same range of
vision said to be prevailing in the respective collections, 1is
what this study is all out to prove as the influence of mysticism
in the poetry of <Abdu "1-Sabur.

Starting with People of My Country, cAbdu 'l—ﬁabﬁr had been

pursuing and building up an outlook of the world, from the time
he sang the "Song of Allegiance" in this collection, which, seen
from an absolutely poetic point of view, 15 in ‘taet; & pledge of

loyalty to a course:

"For you I have made/ A plushed throne/ Out of a
soft velvet/ Carved out of sandalwood/ And two
pillows/ For you to recline on./ From the slave-
market I have brought two concubines/ Out of the
best vine-tree, I have distilled two grapevines/
Into a crystal tumbler/ I then lighted a lamp/
Which I put into an openning in the side of the
wall/ From it comes a silver-coated, dignified
light/ And it’'s strange shadow/ In a world that’s
wrapped around it’'s faded cloth/ It is way into
the night/ And you are yet to arrive, my lovely

visitor.

I have demolished what I built/ And have lost
whatever I had acquired of wealth/ To you I will
journey/ As naked as I was born, with only this
cloack I am wrapping, I come to you/. Asking the
forebearers/ About your strange and horrific 1land
of secrets/ At the peak of the evening-/ When
darkness is a black tent/ Relentlessly I journeyed

on/ Across valleys;/ Over hills and mountains,/




All the while asking the forebearers/ "Whoever
desires life, should die for love'/ Here I am
thrown onto the wall/ Having already burried my

humble heart in fantasy.

My torturer, O my beloved/ My torturer, 0 my
Eelloved/aeEant I} have, in the exalted company/
Some affection?/ Even if it were just a sign of
caring?/ I am obedient to you/ I am an obedient
servant/ With your permission, however,/ I could
be a good night companion in a drinking session/
My story is full of the fantastic;/ Found nowhere
in story books/ My manners are as tender as a wine
in a glass/ With your kindness/ Could I be looked
upon passionately/ Even if once?/ I, too, can be
as soft to my dear ones/ Am 1 deprived of a place/
Within this deep heart of yours!/ I had already
broken, for your love, my human form/ And now it

is too late/ There is no going backi:. CApp. 2D

In his vision of what the relationship is between a poet
and poetry, how this poet should be completely free for it, and
how he eventually has to "annihilate" into it, <Abdu ’1—§abﬁr
could not find a.more appropriate means for the conveyance of
this anywhere but in the mystical tradition of the Sufis. What
should be noticed here however, is the way he used the Sufi con-
cept of Divine Love wherein lovers get united into an in-
divisible whole to egually depict his love (loyalty) for poetry;
and the way this beloved never acknowledges this love. The poet

having gone to a lot of trouble in anticipation of a visit from
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the beloved (poetry), having sacrificed everything, and being

even ready to offer his life as a sacrifice, sincerely believes

in the saying: "Whoever dies as a true lover, dies as &
martyre”,2 all for the sake of a moment of togetherness with
this beloved. (Which he never had). The Sufis too, claim to

die "fi sabili “1-Lah"” (on the path of God) as martyrs, in their
elaboration of the diction ascribed to the prophet: "who loves
and remains chaste and dies, dies as a martyre" which 1s what
helped build up this foundation in the first place.*%

One could also notice in this poen the evolution of the

basic elements of vision with which the poet is to tell of his

quest in QDreams of The Ancient Enight. Lamp, Tehk,.  night;

heart, and love, were moulded into symbols that came to assume a
meaning, within a special contextual framework, as personal and
special as the poet’s quest. Expressions such as:

~Qattartu min karmi “1l-jinan

-Asrajtu misbahan

-Usa ilu “1l-ruwwad

~-Man arada an yacisha falyamut shahida c<ishqgi 3
-Alaysa 1i f1i *l-majlisi °“l-saniyyi habwata ‘l-tabiye
—Kassartu tinata “l-insan.

and the use of the structure:

Sentence= Nominal phrase + Verbal phrase.

NP= Ya(vocative particle) + the person
or thing called upon (adjectival
phrase usually)+ the same NP struc-
ture said one or more times.

3. He actually said: Man arada an yacisha falyamut shahida
cishqgi.

4. A. Schimmel, As Though Through a Veil: Mystical Poetry in Is-—
Jam, Columbia University Press, (New York, 18982) p. 222.
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(e.g. in this poem: Ya ayyuha “1-habibu/ Ya Mucadhdhibi/ A
NEwSE s o s )

the nominal phrase of which almost always contains the same
grammatical classes; which also came to represent (in Dreams of

The Ancient Knight) a major milestone in the poet’s Jjourney

towards reality.

In the "Little God", <Abdu "1-Sabur set his purpose (that
could be purely seen to be mystical in nature) which cAwad later
encapsuled in a theory of "Redemption by Love". However, any
attentive reader of cAbdu ’1—§abﬁr could easily see the inter-
relatedness of his account in this poen, to such Sufi concepts
as Unity of Being, Purity, and Innocence, as the only means of
achieving this unity he had sought.

* T once had a god, whose house was my refuge/ Once he
said to me: the path of rose is bumpy, but I climbed
upon it/ When I looked back, he was not behind me/
Then I heard wind s voice weeping;/ I, too, weeped for
losing him/ Alone was I, one day, aimlessly walking
about in a desert/ When I saw my little god flush-
faced, with cheeks tinted into the colour of a rose/
My god and I danced for breeze, with our cheeks
together/ In the niddle of waves and roses, we then

slept/ My god and I.

My little god was then only a child/ And as a child, I
too, worshipped my god/ Although he was loved by

everything in the garden/ I was his proud owner!



I kept kissing my god at the singing of every other
bird/ Kept hagging him at every stir of the night and

of imagination.

Once we strolled, me and my god, into the night/ At
the most passionate hour of the night/ When passion
becomes mysterious and incomprehensible/ We inhaled
nector/ And kissed hands/ We witnessed the birth of
breeze/ At the middle of the night/ And in the morn-

ing, like twins, we returned/ In the garb of morning.

How can you then refuse me, god?/ Refusing my
advances!/ Aimlessly I called your name/ Until I be-
came tired/ Only silence echoed back into my ears./
But confused, I clung to hope/ And hopefully I con-
versed with your image in my mind./ Could it be that

you are gone/ Or is it me that does/ No more feels for

you?.” (App. 2.2)

But as the poet is not required to offer lasting solutions
+o the contradictions of nature for the simple fact that he does
ot have such solutions, <©Abdu “1-Sabur could equally be noticed
here, as only feeling these contradictions and identifying them
as =a side of the unity there is, between God and elements of
creation.

The last part of this poem is of a special significance to
the argument presented here, in that the questions it raises that
other poems are to subsequently incorporate, 1s one that has been
known within the mystic cycle, in almost all of its forms, Chris-

tian, Islamic, etc.5® It is the question: which is the quickest




most convenient route for reaching to the Divine, the Absolute,

and the Metaphysical? Is it through the "absolute and un-
qualified" submission of the heart, jntuitively and without look-
ing for justification,® or, by means of knowledge, logic, and
the seeking of material evidence that proves the existence and
nature of this Absolute?

This last unanswerable guestion which <Abdu “1-Sabur posed,
"A tura ruhta ami “l-wajdu "1-ladhi daca bi cayni!?" gives the

clue to the subsequent '"change of heart” portrayed in the poet’s:

Unadik ---> acayd 5

UnadIk ---> yasuddu °1-Samtu udhuni.

Later in I Say Unto You, this was explained in detail when
he called on human beings to come forth, feed on his table, and
sail with him into the deep seas, in search of certainty
(reality):

"Come to me... Over here

A bread we will eat
Dipped into ages of wisdom
Into the impetuous manner of our cheerful time

We will tear a part
And offer our thanks

To our guided heart

5. See cAwad, op. cit., on his account of two Christian saints,
in their similar arguement; and Cobin’s Creative Imagination In
The Sufism of. Ibn Arabi, and Schimmel, op. cit., p.40-41 on Ibn
Arabi ‘s theory of numbers.

8. And this is always characterized by the words childhood, 1in-
nocence, love, and virginity, in cAbdu ‘1-Sabur’s vision.




So it may set us safely

On the banks of certainty". (App. 2.3)

Of relevance however, 1is the role of both intuition (heart) and
experience (which in "I Say Unto You: the saint" is symbolized by
books and pen), as figured by the poet in his journey. And as he
explained in the following passage, he has seen logic and intel-

lect quite irrelevant for his search after certainty, holding to
which is as misleading as is useless:

“"Intellect had surely misled us
OffNcuricourse

Come to me

In books I had often journeyed
My pen is even dry

And my horse tired.

I now have realized

How I was carried away by illusions and inadvertence

For so many years

Into the very center of importunity

And the darkness of logic". (App. 2.4)

It is nothing but a pointless argument that which 1logic and

philosophy offers,

“"That a river is not the river

Nor is man the human being
That the reality about this world lies buried in a cave
That this reality is only worth the value of dimes and

nickles
Or that God fell asleep, after going through with the act

of creation”.?

7. Bi anna °l-nahra laysa “l-nahra
Wa “l-insana la “l-insan

o mmme ﬁaqgéafa ‘1-dunya thawat fi kahf
Wa anna hagigata ‘1-dunya hiya ‘"l-falasani fawga “1l-kaff
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"Go was my position", says <Abdu "1-Sabur.

But as it

heart,

happened one morning;

he witnessed it all:

"] witnessed the reality of the world:

I heard stars, and flowers

seas,
All attuned into a harmony

I witnessed God in my heart

For, when -one morning-
I woke up;
I threw the books into fire.

Then I opened my window

And in the breathing of the exuding forenoon
I went out to the streets;

To watch passers-by

And those striving for a living.

Under the shades in the gardens

I saw folks and folks of lovers

In a moment I felt my ill-ridden heart
Beating as fast and as strong,

As the heart-beats of the Sun

I felt I have been filled

All around my heart, with wisdom

I felt as if I have been made holy
And have been assigned the duty of
7.065))

Making you holy". (App.

Wa anna ~1-Laha gad khalaga ‘l-anama wa nam.

See cAbdu “1-Sabur, Agiilu Lakum, Daru *1-Shurug,

p.86.

(Cairo,

heeding the call of his

1982),




It is this struggle between the heart and the mind, and the cap-
tivating account of this moment of "tajalli"® that later explains
the poet’s rather romantic yearning for virginity in his poem
"Dreams of The Ancient Knight", when he said:

"I was once in bygone days
0 my enchantress, a steadfast warrior, a heroic knight

I used to dwell in unending spring -what a spring!
When I wept my weeping would convulse me

And I would wish, on hearing the laments

Of the wretched and the weak

That I could nourish them from my grieving heart

I was carefréé'when I laughed as if a brook
Whose pure face shows an image of the stars

What befell the heroic knight?
His heart was plucked out and he took to flight dropping

the reins

0 you who guide my steps on the path of guiless tears
0 you who guide my steps on the path of guiless laughter

I offer you the experience and skill bestowed on me by the

world
In return for a single day of innocence". (App. 2.6)
Besides these, themes since People of My Country came to be

coated with a bitterness® that portrayed people as "ferocious

like the falcons", and in I Say Unto You with despairl® in which

the world was seen as a place where '"man’'s shadow" becomes "his

crucifix". In Dreams of The Ancient Knight however, §abﬁr was

8. "The appearance, in the heart of the seeker (of truth), of the
Divine 1light (i.e knowledge of 1its true nature)”. See M.
- Hifny, Mu<jamu ’J—Muggalagéti ‘1-Safiyya, Maktat Madbuli, (Cairo,

1981), p. 42.
9. L. eAwad, op. cit, p. 106.

10. M.M. Badawi, op. cit., p. 21B.




able to rid his poetry of this bitterness. In its place was a
"deep sadness that colors everything within the range of his

vision".

Consequently (i.e in Dreams of The Ancient Knight), <Abdu

'l—Sgbﬁr was able to transcend in his poetry, what was in-
dividualistic and personal in his experience and vision, to reach

to what is general and human.1l From manifestations of existence

to existence in its absolute form. We clearly hear his voice
chanting, not the personal as was the case previously, but what
is human: -man vis-a-vis existence. It was also this early en-
counter with bitterness, despair, and sadness, that later trans-

formed them into a mystical despair, that metamorphosised in a
time-free zone where life becomes death, and both life and death

becomes resurrection.12

11. L. cAwad, op. SR p D MOV

12. M. Haddara, op. cit., p. 241.
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Introductoxry:
There are two sides to the mysticism that Salah <Abdu =
§abﬁr had enlisted in this collection: a general religious ten-

dency that has in the esoteric aspects of revelations a source of

inspiration, wusually through masks of Prophetsl ; and mysticism
in itz inztitutisnsl =ssnzs. Thes=e two zideg formed what could be
called the mystical dimension of this poetry, in what it proved

of similarity to <Abdu ’1—§abﬁr's quest through poetry, for the
(knoﬁledge of) the Truth, and in relying solely on “intnast den
and the "heart’, rather than “logic’ or “experience’ .

There are, first of all, similarities in the ultimate aim of
this experience, and in journeying to it, in both Mysticism and
poetry; then there is also the common source of inspiration both

has in intuition, as earlier indicated, and common means=2.

1. See Chapter I, above.

2  "Means" should necessarily be confined here, to the alternate
and respective use of symbolism in poetry and mysticism, by the
gufi and the Poet, as should be seen to relate only to the in-
stitutional meaning of Mysticism and to poetry. Excluding there-
fore the esoteric aspects of revelations as mentioned earlier, as
Prophets use an altogether different means [language] for the ex-

pression of this revelation.




Similar also are their sufferings, and the sacrifices each

of them (the poet, the mystic, and the prophet) has to undergo

and offer. All the three also, 1ive in a perpetual state of

despair, as they painfully become helpless against the sad condi-

tion of the world, and the unheeding human being that fails to

listen to their guiding volces.

Different, however, 1is the mystic from the poet in that the

former usually steps unto self-denial and retreat from this

world, to that ultimate aim (which is in this case, unity with

the Godhead) . While the later does so only through "penetrating

the world". This is specially true to cAbdu ’l—%abﬁr’s "Seeker

of Truth".

And as it might have been noticed earlier, in the poem sub-

titled "The Saint", this deeker of Truth was able to "see God"
nirrowed in his heart, only after stepping down into the world.

This has been in I Say Unto You.

In this collection, too, it became one of the roles of the

nask of Bighr al-Hafi® who having been accused of being only too

emotional about the sad dshightirofthe world ("in ruins") he

proved his point by taking "his Shaykh" on a tour of the world

("the market”)

"The Shaykh and I went to the market
The snake-man was trying to wrap himself round the crane-

man
Between them walked the fox-man




How strange!:
The throat of the crane-man is now between the jaws of the
fox-man

There came the dog-man;

To pluck out the eyes of the fox-man,

And tread on the head of the snake-man.

But the market guivered under the steps of the panther-man
He came to open the belly of the dog-man,

To squeeze the marrow out of the fox-man"

By God,

"Where is the human-man here?!". (App. 258D

In another instance (Ughniya Min Vienna), the poet is seen

at the end of what looks 1ike revelation (symbolized by "Her

White Body" i.e the absolute Feminine Element%) to descend 1into

the world, having searched hard in philosophy and logic, amongst

elements of nature, and even in the make-believe world DL bl

toxication and hashish. It was after having settled at the long

run, for purity and innocence as the major characteristics of

this element, that he goes down:
"When the sun at the crossroads

Stretched its beautiful arms

Its dreadful arms;

When the pointed fingers of the city,

Enocked at our windowpanes as if pushing us away

We clasped our hands
And embraced
then parted
Qur steps drew apart
Descending the old stairs unto the road, all sullen”.

(App. 2.39)

See above Ch.iii, 2(i).




The sun here is the symbol of both the "eternal fountain of
Knowledge" as is seen in Sufi symbolism® in which case the
"beautiful arms" will be what was extended to the poet; and of
" the Divine will and power that destines man to a blind fate ("It
extended its dreadful arms/ Knocked at our windowpanes as 1if
pushing us away/ Go! Where shall we go?"). A fate that blindly
leads man through a life of suffering, to death, who -in turn-
leads others, unknowingly to it ("When we mixed with the crowd/
Which was hastening towards bread/ And death/ Pushing his child
in a hurry, a man separated us").

"The descent to. the inferno is the means whereby the soul
recovers its lost and hidden elements in dark and lethal depths
before being able to make the ascent to ‘purgatory’ and
paradise"® Or as cAbdu “1-Sabur himself puts it:

"Aim in existence is for man to return an
innocence borne out of a practical experience
in life. Isn't gold purer coming out of fire,
than it is before going into the fire?!"7

But at this stage the poet is seen still questidning the
'basis of Divine Justice in all these. And it was the unsatis-
‘factory answer of which constantly kept taking away from him,
not only the pleasure usually accompanying the discovery of this
:eality, Nashwat al-kashf, but also unity:

5. See al-Jurjani’s
p.141.

-

Kitab al-Ta‘rifat, and Hifny, op. cit.,

. S. H. Nasr, op. cit., p. 47.

7. S. eAbdu '1-Sabur, Havati fi ‘l-Shier, p.159.
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_"Where the road began, her arm slipped away

In the middle, it slipped, .
At the end of the road I w1shed I could see the color of

her eyes. But I could not.
As we.were about to reach the square, she softly
murmured,
I wondered then, was she asking: Who are you?"
-"And when we met I r<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>